This paper examines notions of coming back to life in/through death in the writings of Paul and two of his second century interpreters: Ignatius of Antioch and Valentinus. I demonstrate that, in the Pauline tradition, there are many ways of mapping notions of death and life to the human body. My departure point is 2 Corinthians 3-4, where notions of life in death and life through death are configured in relation to recurrent spatial metaphors of verticality, proximity, and containment. With these spatial mappings in view, I turn next to Ignatius of Antioch and Valentinus, demonstrating that the conceptual tension Paul proposes in 2 Corinthians tends to be parsed out and prioritised differently among his early readers. Ignatius and Valentinus utilise the same spatial categories as Paul, though they do so with different emphases: Ignatius stresses all the same somatic spaces, though he does so with a different connective logic; Valentinus, on the other hand, tends to prioritise notions of proximity and containment over those of verticality. In the end, though Paul is quite forthcoming regarding the body and its place in his resurrection ideals, his early readers build on and modify this somatic element. Paul's thinking about resurrection is marbled by interpretive creativity that attempts to negotiate both the apostle's own writings and the lines between death and life for those who follow in his footsteps.
Paul's thinking about resurrection, it seems, is marbled by interpretive creativity; creativity that attempts to negotiate both the apostle's own writings and the lines between death and life for those who follow in his footsteps.
One of the main axes on which early Christian creativity turns is that of temporality-when has/will resurrection happen/ed-and indeed, this is where much modern discussion has taken place. 4 But
Paul and his early interpreters should not be so quickly put into a simple already/not-yet binary. Even a cursory reading of the sources quickly demonstrates that Paul utilises cosmological and somatic categories as much as he does temporal categories (see Tappenden   2016 ). In this paper I explore some of the conceptual mechanisms at work in early Pauline interpretive creativity as they relate to issues of death, life, and resurrection. My analysis will be anchored in the conceptual intertextures of 2 Cor 3-4, and the ensuing discussion will explore how two second-century readers of Paul-Ignatius of Antioch and Valentinus-make use of the conceptual structures identified therein. I make no explicit claim to textual dependence, as if to say that Ignatius and Valentinus knew 2 Cor 3-4, or that they (un)consciously sought to read/interpret this specific Pauline passage. My interest is less in the exegetical use of Paul (e.g., citations or echoes) but rather in the extent to which Pauline modes of thought impress themselves upon these later writers, shaping 2 See, for example, Wedderburn 1987 or Käsemann 1969 3 For more, see my previous work on the subject (Tappenden 2016) . 4 See Lehtipuu (2015, 159-201) for a recent and thorough engagement of the issues surrounding resurrection and temporality in early Christian literature.
their mindsets and dictating their practices. 5 That is to say, I am interested in patterns of thought that are shared by Paul and those who self-consciously imitate/idealise him.
II. PAUL Though it is generally recognised that Paul's resurrection ideals are bodily ideals, ancient and modern readers alike usually take up this dictum into debates about the precise nature of resurrected bodies. Surprisingly, much less emphasis is given to how Paul uses language of death and coming-back-to-life to frame human experience hereand-now. Such a usage can be demonstrated in 2 Cor 4, the passage with which this study begins.
In its present form, 2 Corinthians is a composite text consisting of various fragments that stem from a series of correspondences in the middle of the first century CE (cf. Mitchell 2005) . For various reasons, distrust has festered between the Corinthians and Paul, and the former have been impressed by a certain group of Judean Christdevotees who speak of ascent to heaven and other ecstatic experiences as the true signs of an apostle. Faced with the prospect of losing this ekklēsia to these so-called "super-apostles" (2 Cor 11:5), Paul offers in our fragment (preserved in 2 Cor 2:14-6:13 and 7:2-4) a reasoned and cordial, though also acute, intervention. The key passage is 2 Cor 3:12-4:18, where the apostle draws on the same kinds of traditions as his "super-apostle" counterparts, but does so in ways that creatively reconfigure those traditions. 6 Before turning to the passage in detail, it will be helpful first to say a brief word regarding the kinds of themes I am looking for, and 5 Scholars generally agree that Ignatius did not know 2 Corinthians (Foster 2005; Holmes 2007, 174-75; cf. Koester 2000, 2:284) . For Valentinus, there is some thematic overlap between Frag. 6 (= G) and 2 Cor 3:2-18, specifically with respect to the humanity-as-writing metaphor (cf. Perrin 2011, 129) . Beyond this, however, our knowledge of Valentinus is so scant that we cannot make a secure judgment concerning his knowledge of 2 Corinthians. 6 This examination of 2 Cor 3-4 draws on my previous work. For a full discussion, see Tappenden 2016, 190-207. the theoretical framework in which those themes are identified. In recent decades, cognitive linguists have made important contributions to our understanding of the relationship between language, thought, and practice. 7 For these theorists, concepts are understood to be embodied, and metaphor is understood as a ubiquitous aspect of human cognition. So, for example, basic spatial concepts such as UP-DOWN, NEAR-FAR, and IN-OUT are understood to emerge organically from the kinds of bodies we have functioning in the kinds of environments in which we live. We learn these concepts because we have bodies that exist within a world where things can be above or below us, near or far from us, or where we can move into and out of things. Mark Johnson's (1987, 21) description of the CONTAINER schema is an excellent example of what is meant by the embodied foundations of concepts:
Our encounter with containment and boundedness is one of the most pervasive features of our bodily experience. . . . From the beginning, we experience constant physical containment in our surroundings (those things that envelope us). We move in and out of rooms, clothes, vehicles, and numerous kinds of bounded spaces. We manipulate objects, placing them in containers (cups, boxes, cans, bags, etc.) . In each of these cases there are repeatable spatial and temporal organisations.
In other words, there are typical schemata for physical containment.
7 See especially Lakoff and Johnson 1980, 1999; Lakoff and Turner 1989; Lakoff 1987; Johnson 1987; and Fauconnier and Turner 2002 . The intellectual roots of these theorists' works are somewhat opaque. To my knowledge a full intellectual history of the cognitive linguistic project has not been written, though some have offered cursory reflections (cf. Wolf 1994, 38-41) . Lakoff and Johnson (1999, 97-98) briefly trace their project back to the work of phenomenologists such as John Dewey and Maurice Merleau-Ponty, though their discussion at this point is quite general and does not offer a detailed or thorough engagement. One of the richer assessments, even if it is not focused on cognitive linguistics specifically, is the work of Varela, Thompson, and Rosch (1991, 15-33) , which engages both Western and Eastern philosophical and scientific traditions.
Such "repeatable spatial and temporal organisations" can also be identified for notions of verticality and proximity (cf. Johnson 1987, xiv and 14-21 The primary passage in 2 Corinthians that will command our attention is 4:7-18. In the broader epistolary context-throughout the address of 2:14-6:13-Paul employs a series of container metaphors that continually contrast and complement that which is IN to that which is OUT. At the fragment's outset (2:14-15), Paul's address is geared toward public (= outward) displays of credentials, and at its conclusion, Paul invites his readers into one another's hearts (= inward) with the hope that such inward conjoining will produce external boasting (6:11-13; 7:2-4). Where is this unseen renewed-life to be found? I suggest it is both interior and upward. Where is the temporal referent in this text? I suggest that it is both now and then. That is to say, that which is "unseen" is itself embodied; it is both the transformed somatic interior that looks upon the face of God (4:7), and it is also the future risen body that will one day be transformed into a heavenly he expects he will die. In many ways, the bishop's journey from Syria to Italy is more spectacle than history (cf. Schoedel 1985, 11-12 Holmes 2007 (at times with slight alteration); the embedded hyperlinks connect to the older Loeb edition (Lake 1912 (Lake -1913 In the Epistle to the Smyrnaeans, for example, God is described as the believer's "reward," and the Smyrnaeans are to "endure all things" so as to "attain him" (9.2). The spatial metaphors are worth noting in detail. Ignatius blends both "suffering" and "God" into a single location; being with or in death means being with or in God. Outi Lehtipuu (2015, 167 and 170) there is no discussion of a future judgment/setting right (Schoedel 1985, 18 and 20-21; see also Koester 2000, 2:286) . 17 The notion of "attaining God" is frequent across the Ignatian letters (occurring some 19 times) and is always expressed as a future possibility (as noted in Schoedel 1985, 28-29 To eschew such concord and oneness is to engage in a "schismatic"
(σχίζω), and those who do so "will not inherit the kingdom of God" The language here is not only that of PROXIMITY but also of CONTAINMENT-the verb κραθέντες (aorist passive participle from κεράννυμι) draws from a culinary frame so as to indicate the "mixing" of separate substances (e.g., water and wine) into a single product.
One thing is put into another, an image of blending that is complemented by (presumed) eucharistic echoes whereby bread and drink are similarly consumed into those who partake. remains] doubtful whether Valentinus ever put such a system into writing." 36 As noted above (n. 5), Perrin (2011, 129 ) draws attention to the humanity-as-writing metaphor in both texts. 37 Pervo (2010, 23-62) Layton (1987, 240) ; it is possible the two come from the same homily (Layton 1987, 236) . 42 So argued by Paul Schüngel (1996) and Jens Holzhausen (2005) , conveniently summarised in Dunderberg (2008, 36-37 Valentinus's positive assessment of death. Both texts place death and life in a temporal perspective that centres on the present; both describe a dynamic overcoming of death by life through the actions of subjects; and both map this revitalisation process spatially to human subjects-"in you and through you" (ἐν ὑμῖν καὶ δι᾿ ὑμῶν).
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There is a paradoxical logic at work here. The fragment betrays the "idea of consuming by assuming" so that the taking on of death becomes the means by which death is exhausted (cf. Thomassen 2006, 460-65 ; citation from p. 460). When one endures death, death itself dies, and so the addressees engage in the soteriological drama.
Crucial to all this is the spatial dimension; death is "allocated/divided into yourselves" (μερίσασθαι εἰς ἑαυτούς) such that it is destroyed "in you and through you" (ἐν ὑμῖν καὶ δι᾿ ὑμῶν). Thomassen (2006, 460-65) The attitude toward the earthly body is particularly noteworthy here.
As noted by Petrey (2016, 45) : "the language is not at all about leaving behind or escaping from the flesh, but rather about fulfilment and (again) enveloping. Transformation and manifestation in this life thus include a period of 'resurrection' while in the mortal flesh." Viewed within the conceptual categories of this study, resurrection is mapped to the somatic interior of the human body, finding expression primarily through the categories of somatic CONTAINMENT (though it is worth noting that the image of "sun beams," which both radiate from and are drawn to heaven, draws also on notions of cosmological VERTICALITY and divine-human PROXIMITY ). In terms of temporal mapping, then, the Treatise balances immediacy and teleology; thus Lehtipuu (2015, 190) : "the treatise combines a past, present, and future aspect of resurrection, embracing both the not yet and the already" (see also Lundhaug 2009, 204; Petrey 2016, 44-45 Peel 1985b, 178-80; Lehtipuu 2015, 191-92) . While some maintain that only the mind will be raised, most scholars recognise that Valentinians generally held to a resurrection of a transformed flesh that was properly suited for the heavenly realm (on this point, see Lundhaug 2009, 190-91 In the Treatise, then, it is not so much that one comes back to life in the midst of earthly embodiment, but rather that one bears the inner resurrection within the midst of the earthly embodiment (cf. Treat. . Accordingly, in the Treatise, resurrection is the "disclosure of those who have risen" (Treat. ; it is 54 On this point, the author of the Treatise appears to value the whole course of earthly life, even though the earthly body itself is disparaged. Lundhaug (2009, 196-97) is worth citing in full: "the decay of the material body is thus presented in a positive light, and death is conceptualized as birth . 
